Silone, amongst its leading lights, defined much of the context of Al-e Ahmad's visit and evaluation of the Israeli state. It should be made clear that we are not interested here in the question of whether Maleki and others' critiques of the Tudeh Party are either fair or accurate, or the "true" nature of the party's relationship with the Soviet Union. Rather we are concerned with how these negative perceptions and appraisals diffused amongst members of the Iranian intelligentsia and conditioned their views of socialist Zionism.
The Socialist League and Israel: The Cases of Ashuri and Maleki
Two Israel travelogues, written by fellow anti-Soviet socialists and published briefly before that of Al-e Ahmad deserve special attention, for they had undoubtedly influenced his own intention to visit, and played a role in shaping his view of Israel. These travelogues are Maleki's own detailed account of his visit to Israel published in February-March 1962 under the title, Didari az ʿarz-e mowʿud (Journey to the Promised Land) in ʿElm va zendegi, 22 and Dariush Ashuri's Safarnameh-ye Esraʾil (Travelogue to Israel), published in Ketab-e mah (Book of the Month) at the request of Al-e Ahmad himself a couple of months later in May-June 1962. 23 Incidentally, Ashuri's travelogue would appear in the very same issue as Al-e Ahmad's landmark essay "Westoxification" (Gharbzadegi). 24 And, despite the fact that he was not formally a member of Ahmad had only a rather tenuous grasp of French. Mandana Zandiyan and Ehsan Yarshater, Ehsan Yarshater dar goftogu ba Mandana Zandiyan (Los Angeles, 2016). 22 Khalil Maleki, "Didari az arz-e mowʿud," ʿElm va zendegi, no. 2 (Esfand 1340 [February/March 1962]). 23 "Interview with Dariush Ashuri." Dariush Ashuri, "Safarnameh-ye Esraʾil," Ketab-e mah (Khordad 1341 [May-June 1962]). 24 As evidenced by published SAVAK records Al-e Ahmad was still in regular contact with Maleki and the membership of the League of Iranian Socialists and would participate in their meetings. Jalal Al-e Ahmad beh revayat-e asnad-e SAVAK (Tehran, 1379 (Tehran, [2000 )., 20.
the Socialist League, with which ʿElm va zendegi was affiliated, Al-e Ahmad would regularly publish in the journal. 25 Maleki's trip to Israel took place following his attendance of the Seventh Congress of the Socialist International convened in Rome in October 1961. It was at this conference that he first met representatives of the Israeli center-left party, the Mapai (Workers' Party of the Land of Israel), and one of its most prominent leaders, Moshe Sharett, Israel's second prime minister, with whom he quickly hit it off. During his trip he would lunch at Sharett's home with officials of the Ministry of Foreign Affairs, 26 and meet then Foreign Minister Golda Meir, upon whose grasp of world affairs he would admiringly remark. 27 Maleki's essay conveys his uncritical embrace of socialist Zionism and regurgitation of several founding myths of the Israeli state. In his words, …a distinguished number of the most dedicated and compassionate individuals with the ideal of bringing into existence a center of national independence in the land of Israel and through incomparable self-sacrifice they named it the miracle of Israel. They made a barren desert verdant, exuberant and bounteous. They brought into existence village cooperatives where life, production 25 See for example, Jalal Al-e Ahmad, "Varshekastegi-ye matbuʿat," ʿElm va zendegi (Farvardin 1338 [March/April 1959])., 9. 26 Khalil Maleki, "Didari az arz-e mowʿud," ibid., no. 2 (Esfand 1340 [February/March 1962])., 21. 27 Maleki would even try and justify his meeting with Meir at the Ministry of Foreign Affairs by citing his deep respect for women's rights. Ibid., 29. and distribution are collective and are the best and most democratic example of socialism in the world today. 28 The decisive support of imperial Britain in the form of the Balfour Declaration of 1917, or subsequently during the colonial Mandate period are passed over without consideration. 29 The well-known Zionist trope of making "the desert bloom" appears on several occasions, whereby the social and agricultural life of Palestine's Arab population is expunged from the historical record, and Zionism's "civilizing mission" is seen as a vehicle for progress and industry and the modernization of an otherwise desolate and "backward" (aqab mandeh) hinterland. 30 Israel's national federation of unions, had been making a conscious effort to cultivate political relationships in the African continent in exchange for technical assistance and expertise, and thereby establish their presence in the developing world. 31 In Maleki's words, the Histadrut and its Afro-Asian Institute, which provided training to African and Asian students "is doing 28 Ibid., 18. Ashuri echoes this sentiment when he declaims the Jews of Israel "have created the greatest exemplars of socialist society on the basis of village life". Ashuri, "Safarnameh-ye Esraʾil.", 133. 29 30 Maleki, "Didari az arz-e mowʿud.", 19-20. Manuchehr Safa, "Maʾsaleh-ye esraʾil aʿrab," Nabard-e zendegi (Dey 1337 [December 1958 -January 1959 ). The latter article, while still certainly problematic on several counts, offers a more sober-minded and critical assessment. 31 Maleki, "Didari az arz-e mowʿud.", 28. something which the socialists of the advanced European countries still haven't done until today". 32 In Maleki's view we find the confluence of a profoundly Eurocentric conception of development in tandem with a valorization of an image of developmentalism found widely within the decolonizing world and often associated with the principles of independence and selfdetermination. Maleki was unable to see or analytically come to terms with the systematic expulsion and displacement of the indigenous population upon which such "development" was predicated. His obliviousness to this point appears to attest to Boaventura de Sousa Santos's contention that "recognition precedes cognition". 33 This blind-spot is also evident in Maleki's effusive celebration of the Histadrut and kibbutzim, which emerged as archetypes of socialist practice, without the slightest grasp of its historyincluding the earlier campaigns of the "Conquest of Labor" or "Hebrew Labor" during the 1920s to 1940swhere the industries of the Yishuv were actively discouraged from and boycotted for using Arab labour. 36 In the words of Patrick Wolfe, "the campaign for the Conquest of Labour underpinned core Zionist institutions such as the kibbutz and the labour organisation Histadrut, striving for a totally insulated Jewish-only capsule that really would conduct its affairs (at least, its non-military ones) as if nobody else were around…Israel was founded on a boycott." 37 Indeed, according to Ben-Gurion himself when General-Secretary of the Histadrut in 1922, "We are conquerors of the land facing an iron wall, and we have to break through it…The creation of a new Zionist movement, a Zionist movement of workers, is the first prerequisite for the fulfillment of Zionism. Without such a movement, our work in this country will come to nothing." 38 On this view, the Histadrut was indispensable to the realization of the territorial ambitions of the Zionist movement itself. Furthermore, even though the rhetoric, tenor and emphasis of some Histadrut policies vis-à-vis Palestinian citizens of Israel changed after the establishment of the new state, significant forms of exclusion and discrimination persisted throughout the 1950s and 1960s, 39 the analysis of which is completely absent in Maleki's rose-tinted evaluation. 36 Maleki's understanding of Israel and socialist Zionism was also skewed by the democratic socialist and parliamentary system he envisioned for Iran, and the kind of institutions he deemed necessary to realize it in practice. This explains his deep fascination with the political organization of Mapai, the party's labour college for training cadres, and the Histadrut. 40 Throughout his travels he marvels at the Histadrut's huge national membership, the recognition of housewives as workers with attendant rights, the vibrant role of cooperatives, and the provision of universal health insurance. On Maleki's view, the Israel of Mapai was an island of civility in an otherwise inhospitable region, and in key respects it was everything that Iran was not: democratic, socialist and progressiveundoubtedly, an important factor in socialist Zionism's seductive appeal for him.
But Maleki simply did not entertain the possibility that Palestinians might not be treated equally Dariush Ashuri visited Israel as a student representative of the League of Iranian Socialists, and though he did not initially plan to write up an account of his visit, a curious Al-e Ahmad prevailed on the young man who would go on to become a prolific literary critic and translator in his own right, to write about his experience. 44 His essay is rather short and minimal, but nevertheless contains several interesting observations, which echo those of his mentor, Maleki. Immediately taken in by the austerity of Tel Aviv airport, he quickly asserts that "there is no dominant exploitative class that can take the bulk of national income for itself" and observes the absence of glaring differences of living standards amongst Israelis. 45 Like Maleki, he is impressed by what he views as Israelis' humble lifestyles and modest apartments, the ready availability of social housing and public transport. "I didn't see one big luxury American car" he proclaims. 46 The young student visitor speaks of the "Buddhist quiet" during Shabbat, adding "even though most intellectuals don't have clear religious beliefs, they give special importance to religious rituals because they are the most important factor of solidarity for this people (qom)". 48 Amusingly, however, he is thoroughly underwhelmed by those sites which are supposedly the stuff of biblical legend. Upon seeing Mount Zion and the Jordan River he remarked, "I feel sorry for these Israelis who don't even have one proper mountain so as not to call any steep incline a mountain! This sense of pity is also felt upon seeing the Jordan River". 49 Ashuri continued his journey with a visit to the Knesset and the Hebrew University of Jerusalem where he met with a German Jew teaching Persian. He speaks highly of students' considerable role in university management and generous student aid. Finally, in passing he mentions the university's Arab students even as he admits that "in proportion to the Arab population of Israel it's a small number. I wanted to speak with them, but the means to talk were not available." 50 Much like when Maleki recounts his failure to raise "the issue of the Arabs" in his meeting with Golda Meir, because "the simple, friendly and interesting" discussion of Iran had already "taken too much of the foreign minister's valuable time", 51 the university's Palestinian students, were hardly deemed a priority or warranting explicit concern.
Perhaps most revealing are Ashuri's description of the kibbutzim he visited in the north of Israel and the Negev desert. Although he is unable to actually see it in such terms he provides a vivid account of the settler-colonial project and its frontiersman ethos, and like Maleki he swallows wholesale the myth of a desolate land awaiting redemption: "The promised land is very small without water or greenery…In this land to which Moses brought his chosen people from Egypt, 48 Qom also carries the connotations of family, nation, race, and ethnicity. Ibid., 126. 49 Ibid., 126. 50 Ibid., 129. 51 Maleki, "Didari az arz-e mowʿud.". 29. there was neither water nor prosperity." 52 Almost incidentally he notes that many of the kibbutzim along the border where he was able to see the military outposts of the Jordanian and Syrian armies, were not only for the purposes of agriculture, but also "to defend the country". In the Negev he describes the Israeli government's efforts to irrigate the desert by diverting water from the Sea of Galilee, and a young generation of Israelis and the kibbutzim they have founded. Despite dutifully noting the kibbutz's school, food hall, and music auditorium, he cannot help but notice the fact that the residents are heavily armed and surrounded by fortifications. 53 Palestinian Arabs are either absent, except as recipients of Israeli largess, or spectral threats to an otherwise peaceful and egalitarian society. Even when he acknowledges that Israel is "a country of immigrants; countries made up of immigrants like the United States, Canada, Australia, until two centuries ago there was no sign of development (towseʿeh) or civilization (tamadon)". 54 He either unconsciously or unknowingly reprises the "color line" famously delineated by W.E.B. Du Bois, 55 seemingly oblivious to the fact that all of the white settler societies he enumerates were profoundly marked by either histories of ethnic cleansing or genocidal violence in the process of their founding and that manifold iterations of the "civilizing mission" were repeatedly invoked to justify just this kind of violence. 56 Ashuri, however, does pick up on the intra-Jewish cleavages running through Israeli society. In this respect he contends that, 52 Ashuri, "Safarnameh-ye Esraʾil.", 130. 53 in Israel a complete and pure national integration has still not come into being, in the sense that every group of Jewish migrants has its own characteristics and traditions and they live separately…These differences in lifestyle, manners and traditions exist particularly between immigrant groups from Asia and Africa on the one side and Europe and America on the other.
When Ashuri visits an Iranian-Jewish neighborhood and speaks to an Iranian immigrant he speaks to him in Persian only remarking that his Jewish countryman was "not very satisfied", quoting him as saying, "the Iranians don't get along with the [Jewish] Iraqis and Kurds". 57 This is an issue which Al-e Ahmad's essay would also address, albeit in a manner that was more cognizant of the real cleavages and differences separating Ashkenazi and Mizrahi (or Sephardic) Jews in terms of history, language and traditions, restating how Sephardim had at one time or another lived alongside Muslims (a history occluded in the neologism of "Judeo-Christian civilization"), and even differentials in power internal to Israeli society: "Solving this basic conflict between two types of manners and cultures is the primary difficulty of the state of Israel". 58
Jalal's Angel of Death
Al-e Ahmad's account of his two weeks in Israel is provocative and ambivalent throughout, sharing a number of commonalities, but also differing at key points from the travelogues of Ashuri or Maleki. 59 There does not appear to be much by way of concrete evidence for these doubts, and despite not being able to locate the original, Dariush Ashuri recounted his memory of the article's publication following the 1967 war. Furthermore,Al-e Ahmad's wife Simin Daneshvar never publicly repudiated it. Additionally, the article's denunication of the Israeli state as an agent of Western imperialism, is in keeping with the rhetoric prevailing on the Arab left during this period, and as we argue below, the difference between the two essays should not be overstated or exaggerated. What can be said, however, is that the title of the postthumously published book was certainly not of Al-e Ahmad's choosing. "Interview with Dariush Ashuri." 62 Al-e Ahmad, Safar beh velayat-e ʿezraʾil , 41. This might be seen as a more sophisticated thread of a wider narrative of the good old times, a yearning for the "wondrous love affair" between Israel and Pahlavi Iran, 69 Al-e Ahmad exudes palpable admiration for this sense of divine mission, which refuses to be bound by norms not of its own making. This mission and sense of purpose casts its guardians as "those who march onward in the name of something loftier than human rights declarations." In this respect
Al-e Ahmad can be seen to be enunciating a deeper point about the structure of sovereignty and its theo-political origins. 83 The owliyaʾ, the saints and guardians of the new sovereign polity, are those who are willing to decide on the exception to the norm in the constitution and affirmation of sovereignty. "Israel, with all its faults and all the contradictions concealed in it, is a base of power, a first step, the herald of a future not too far off." 84 Not unproblematically, he observed the potentialities of what Michel Foucault would later name in his reportage on the Iranian Revolution a "spiritual politics", which sought to announce a rupture with the soulless bureaucracy and tedium of the administrative state and bring about a transformation of self and society in the process. 85 This logic of sovereign constitution lies at the heart of Al-e Ahmad's admiration for the Israeli state, even while he understands full well the grim exclusions, bloody expulsions and militarism 82 The Israeli Republic , Loc 360. Safar beh velayat-e ʿezraʾil , 48. 83 In light with this idea of theo-sovereignty, Al-e Ahmad mentions the trial of Adolf Eichmann which had been convened only a couple of years prior to his visit. In certain respects, he appears to echo the conception of justice held by the special tribunal of the Jerusalem District Court famously described by Hannah Arendt, namely that "only a Jewish court could render justice to Jews, and that it was the business of Jews to sit in judgment on their enemies." Hannah Arendt, Eichmann in Jerusalem: A Report on the Banality of Evil (New York, 1977 upon which it is founded and that arguably perpetuate its existence in its present incarnation: "it is a source of power and also-on that very account-a source of danger...in the Jewish spectacle of martyrdom, the memorialization of the war's murdered and gone, I see the other side of the coin of Fascism and a dependence on the racism which replaced it." 86 Such ambivalence and doublesidedness is entirely absent from the effusive accounts of Maleki and Ashuri and their wholehearted embrace of socialist Zionism. Where they saw a socialist haven, Al-e Ahmad already sensed the prospect by means of which the persecuted becomes the persecutor, and the entanglement in coloniality is inexorable.
Al-e Ahmad's initial essay of 1964 remains laced with admiration, ambiguity and at times caustic asides. This ambivalence has been understated by even his more perceptive interpreters who tend to almost exclusively focus on the more enthusiastic pronouncements. Al-e Ahmad senses a historical and constitutive power in what he refers to as the Israeli guardianship state, and espied potentialities much like Foucault would a decade and a half later in Iran. This is while always acknowledging what he took to be the Israeli state's conduciveness to aid the internationalization of capital and forms of capitalist exchange and exploitation as well as cooperate with and abet the imperial powers' self-aggrandizement and domination of the non-European world. As he remarks, "Israel is the veil (hijab) Christianity drew between itself and the world of Islam in order to prevent me from seeing the real danger". 87 Indeed, as is evident from his earlier Gharbzadegi, Al-e Ahmad clearly sees the "real danger" to be emanating from Euro-American economic, political and cultural imperialism as it hollows out any prospect for Iranians and their counterparts in the decolonizing world to reflect and envision themselves beyond the terms and categories set down 86 Al-e Ahmad, The Israeli Republic , Loc 377-402-404. Safar beh velayat-e ʿezraʾil , 52. 87 The Israeli Republic , Loc 394-395 (Translation modified). Safar beh velayat-e ʿezraʾil , 51.
in the epistemologies and political ontologies forged in the West, and the very same imperial heartland seeking to dominate them.
The Guardianship of the Jurist and Theo-politics in Contemporary Shiʿi Islam
For the contemporary reader velayat is significant for another reason, since it appears to echo with the theological doctrine underpinning the post-revolutionary Iranian state, to wit, the doctrine of was never systematically articulated. Indeed, Al-e Ahmad always abjured any form or inclination to system-building or systematic explication, in a fashion that would later find concrete realization in the world. While patently not the velayat of the jurist, or the secular nation-state, it stands as a horizon and intimation of a politics to-come.
As indicated above, the core difference delineating Al-e Ahmad from his friends in the League of Iranian Socialists is his position vis-à-vis the category of coloniality. Unlike Ashuri or Maleki, Ale Ahmad never lost sight of the Palestinian Nakba (catastrophe), 88 "for more than ten years these same Palestinian refugees have been paying the penance for someone else's sin in that hellish cauldron." 89 Indeed, he pointedly reminds his interlocutor in the kibbutz he visits, "It is true that this is your fabled promised land. But do not forget that you took this territory by force and you do not get along with the true owners (saheban-e asli)." 90 Thus, even while he could admire Israel's as a "guardianship state", he still was of the view that Israel's emergence was conducive to the spread of Western capitalism and penance for Europe's long and gruesome history of anti-Semitism culminating in the mass extermination of European Jewry. "From my perspective as an Easterner," he wrote: 88 Masalha, The Palestine Nakba , Chapter 5. 89 Al-e Ahmad, The Israeli Republic , Loc 397. Safar beh velayat-e ʿezraʾil , 51. 90 The Israeli Republic , Loc 662-663. Safar beh velayat-e ʿezraʾil , 79. the current government of Israel, on the one hand, is the sure bridgehead of Western capitalism, which reappeared in the East in a different form and in other garb following the Second World War. I have grounds for debate with this aspect of Israel. And, on the other hand, Israel is a coarsely realized indemnity for the Fascists' sins in Dachau, Buchenwald, and the other death camps during the war.
Pay close attention: that is the West's sin and I, an Easterner, am paying the price. 
Othering Arabs, Awakening Islam
From the above quote, we see Al-e Ahmad clearly identifying himself as an "Easterner" alongside Palestinian Arabs. But at other points he appears to reprise anti-Arab prejudices, According to Ali Rahnema, Al-e Ahmad charged ʿAli Shariʿati with translating Memmi's classic work, but he was unable to finish it "apparently because it was too difficult". The French-trained leftist historian Homa Nateq would eventually translate it. Ali Rahnema, An Islamic Utopian: A Political Biography of Ali Shariʿati (London, 1998) ., 190-191. which have been a staple of Iranian nationalism. These prejudices were given new prominence in the late Qajar period and amongst modernist intellectuals such as Fath-ʿAli Akhundzadeh and Mirza Aqa Khan Kermani, 93 also influencing the process of authoritarian nation-building undertaken by the Pahlavis between 1925 and 1979. 94 In actuality, Al-e Ahmad's position is somewhat more complex and convoluted. He does not dismiss Iran's Arab neighbors as "barbarians" who foisted their religion and alphabet on an otherwise pristine Persian ethnos and homeland, 95 as Akhundzadeh might have. Rather he declares his status as a "non-Arab Easterner", and his own sense of exclusion and having been relegated to the category of the uncivilized by "the Arabs": "With all that I have borne the burden of Islam on my shoulders, and still bear it, they still consider me a 'barbarian' (ʿajam). They call me a 'rejectionist' (rafezi). They do not respect Shiites' right to exist." He appears to place blame at the door of an enveloping abstraction and blame all Arabs in his indignation at sectarian discrimination. The term "rafezi", however, is a wellestablished sectarian denigration of Shiʿi Muslims, which would also extend to Arabs of the Shiʿi faith. 96 Al-e Ahmad identifies as a non-Arab Easterner, while as a sayyid, his father and ancestral forebears would have traced their genealogy all the way back to the Prophet Mohammad and his family, the ahl al-bayt; a great source of pride and reverence in Shiʿi culture.
What the reader soon realizes though is that much of this digression is symptomatic of, even if by no means reducible to, resentment of those Arabs, fellow Easterners, he takes to be enthralled to the United States, its commodity fetishism and consumerism. It thus can be said to amount to a rather easy swipe at Arab rulers and those who directly benefited impact on the Middle East was still barely understood. Al-e Ahmad achieves some distance by 106 Al-e Ahmad, Dar khedmat va khiyanat-e rowshanfekran., 225. 107 Though biographical information of this sort can hardly be said to be irrelevant, it would be a mistake to reduce the political dimension of Al-e Ahmad's positions to such. Even Simin Daneshvar does this on occasion in her writings about him. Simin Daneshvar, Ghorub-e Jalal (Tehran, 1360 (Tehran, [1982 )., 6. attributing the "nonsense and beard-pulling" to himself and the "reasonable speech" to a "friend" living in Paris. Whether it was based on his conversations with real-life colleagues in Paris is unclear. The book's editor Shams Al-e Ahmad was clearly incentivized to attribute it exclusively to his brother, given the uncompromising nature of the criticisms contained therein, while Jalal Ale Ahmad himself was probably concerned about retaliation by SAVAK given how it reflected on the Shah's regime and its foreign policy.
What is most striking in this final chapter is the linkages it makes between deep-seated racism in the metropole, specifically France, and imperialism abroad, and the immense failure of the left- and Persian Gulf oil would not be able to endure one moment in Vietnam", 119 and thereby further entrench the "world color line". 120 The vestiges of anti-Arab prejudice, which colored the earlier essay had dissipated and were supplanted by a new binary, the forces of radical anti-colonialism standing off against those of the global counter-revolution.
Despite the overflowing rage and venom characterizing this chapter, Al-e Ahmad ends his diatribe by calling on Israel to separate its fate from that of Zionism, which he now regards as irremediably racist and wedded to Western imperial machinations in the Middle East. He mocks and forcefully rejects demagogic threats by Arab leaders pledging to throw Israeli Jews into the sea and instead, once again, cites the example of Martin Buber, 121 subversive challenge to the way in which sovereignty and the political have been articulated, structured and enforced in the modern West and colonial world. We contend that a more nuanced view emerges through our contextualization of Al-e Ahmad's visit alongside similar visits by fellow Iranian socialists, bringing to the surface, not only his coming to terms with the myriad entanglements of colonial modernity entirely missed by his comrades, but also the lineaments of a possible exit. 123 Amy Allen has recently sought to critique how these kinds of teleological cum normative commitments continue to shape and inform European critical theory. Amy Allen, The End of Progress: Decolonizing the Normative Foundations of Critical Theory (New York, 2016)., 3. 124 Al-e Ahmad, Dar khedmat va khiyanat-e rowshanfekran., 291.
